At first sight, Epiphanius' statement-written in the 370s CE-might seem simply to echo the sentiment more famously expressed roughly a decade earlier by the Alexandrian bishop
Judaism. 12 In the Patristic literature of the second and third centuries CE, one finds references, citations, and allusions to the parabiblical literature of Second Temple times, consistent with the Jewish background of Jesus and earliest Christianity. In the fourth century, however, such fluidity is seemingly foreclosed. Or, rather, so it seems when we focus on Athanasius and consider his canonizing efforts in light of our evidence for the afterlives of certain Second
Temple texts, such as the Books of Enoch, for which there are a number of references, citations, and allusions in the first three centuries CE, but dwindling and negative notices precisely in the fourth century and following.
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What I would like to suggest, however, is that Epiphanius' citation of Jubilees may also have something important to tell us about the Christian transmission of texts and traditions from Second Temple Judaism, precisely because it does not fit quite so neatly into our conventional scholarly narratives about the creation of the canon and the reception of -pseudepigrapha.‖ Why is it that explicit reference to Jubilees begins precisely when canonical boundaries start to tighten, and when similar Second Temple Jewish texts, like the Books of Enoch, are coming under sharpened suspicion? And why is Epiphanius-hardly a champion of -apocrypha‖ and far from a paragon of conscientious source-citation-among the first Christians to cite Jubilees by name?
It is this double puzzle that I would like to consider in this essay. To do so, I shall reflect upon the fourth-century reception of Jubilees in light of its own self-presentation in relation to the Torah, but I would also like to ask how its practice of -retelling‖ Genesis-traditions about primeval times (esp. Genesis 1-10) relates to Epiphanius' own acts of -retelling‖ the same history, in much the same terms, from Genesis, Jubilees, and other sources. With Jubilees, as we shall see, Epiphanius shares the concern of creating a universal primeval-history that is also preface to a genealogy of error, with the personages and lineages from Genesis 1-11 serving as base and backbone. To highlight some of what is at stake in this choice, I shall adduce another fourth-century example, namely, the Pseudo-Clementine Homilies. The material about primeval history in the eighth and ninth Homilies may offer some interesting points of parallel, contrast, and counter-point-as fourth-century traditions possibly dependant on Jubilees, possibly known to Epiphanius, and certainly sharing halakhic concerns with the former and heresiological concerns with the latter. Through the triangulation of the three sources-all of which are inextricably -biblical retellings,‖ universal histories, and genealogies of error-I hope to illumine something of the Christian transformation of Second Temple Jewish texts and traditions, but also the continuities that connect them. 
Jubilees and its Early Reception
The Book of Jubilees, composed in Hebrew in the second century BCE, presents itself as a record of divine revelations, as delivered through an angel, to Moses on Mt. Sinai. The work begins rather remarkably, as Martha Himmelfarb notes, -with a story of its own revelation that provides an account of its relationship to the Torah… The Torah is apparently identified with the tablets of the law while Jubilees itself is the transcript of the revelation that took place during the forty days and nights.‖ 15 The result, as James VanderKam has observed, is that
The writer leaves no doubt that he has placed his story at Sinai and, within that episode, in the action described in Exodus 24 where Moses ascends the mountain the day after the revelation on the same mountain (24:4)… And, far from mentioning this circumstance only at the beginning of the book and ignoring it afterwards, he reminds the reader of it in a whole series of passages. In fact, the book ends where it began, with Moses at Mt. Sinai (50:2)…
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What this schema serves to authorize is an expansive and detailed account of events also described in Genesis and the beginning of Exodus. In the process, the author seems to grapple with a number of the same textual, chronological, halakhic, and other issues discussed, in more explicitly exegetical terms, by later Jews and Christians. Indeed, it is not for naught that James came to be received, at least in some times and places, as if simply the self-evident or traditional meaning of Genesis itself.
The last option, in fact, is what we might have suspected if we only had the beginning of Epiphanius' Panarion. In the first three sections, Epiphanius retells the early history of humankind as preface to his catalogue of -heretical‖ sects. Even as he draws on Genesis 1-11, his account is clearly indebted to traditions from Jubilees, such as the treatment of Noah's progeny, the Tower of Babel, and the origins of idolatry in the age of Serug in No source, however, is here mentioned by name. Instead, the information paralleled in Jubilees is introduced as information encompassed in -the tradition (παράδοζις) that came down to us,‖ in the case of the -mischief‖ that appeared in the world with -sorcery, witchcraft, licentiousness, adultery, and iniquity‖ in the lifetime of Jared (Pan. 1.3; cf. Jub 4. 15, 22) , and in -the knowledge (γνῶζις) that came down to us,‖ in the case of the origins of idolatry with Serug (3.4; cf. Jub 11.4-6).
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For our purposes, the introductory sections of the Panarion also prove significant because they remind us that the work as a whole is framed as a sort of -biblical retelling‖ in its own right.
Epiphanius sets the stage for his catalogue of sects by -retelling‖ Genesis 1-11 to make a point about the pre-history of -heresy.‖ 26 His point, more specifically, is that humankind sprung from a singular lineage with a single language, living in unity of belief as well, prior to the diversification, in age of Serug, that birthed idolatry and thus the -proto-heresy‖ of Hellenism.
Nevertheless, if the reference to Serug betrays something of the debt to Jubilees, analysis of its form and context exposes the debt to be likely indirect-as has been established, most 25 I.e., ὡς ἡ ἐλθοῦζα εἰς ἡμᾶς γνῶζις περιέτει in the former case, and ὡς δὲ ἡ παράδοζις ἡ εἰς ἡμᾶς ἐλθοῦζα περιέτει in the latter. Interestingly, similar phraseology (ὡς ἡ εἰς ἡμᾶς ἐλθοῦζα παράδοζις ἔτει) accompanies the description of Moses' burial by angels in Pan. 9.4.12.
26 Schott, -Heresiology,‖ 547-50. Schott posits that -for Epiphanius, heresy exists in radical opposition to an ahistorical orthodoxy that is entirely dissociated from historical processes of cultural development‖ (p. 547 Jubilees' specificity with respect to names seems to be useful for Epiphanius, as does another key concern in the work, which has been noted by Betsy Halpern Amaru-namely, the orderly pattern of its presentation of the evolution of marriage practices from brother-sister marriages outwards to the endogamy prescribed in the author's present Even if Epiphanius never consulted Jubilees itself, it remains significant that he implies to the reader that he does know it, just as he implies that he knows about the Sethians from perhaps 32 My concern here is not with the accuracy of Epiphanius' report, but rather with the Sethians as he represents them in the course of his appeal to Jubilees. For considerations of his statements about the Sethians in the broader context of the surviving evidence for texts and sects of this sort, see A.F.J. Klijn, Seth in Jewish, Christian, and Gnostic Literature (Leiden: Brill, 1977 
Jubilees and the Torah in the Pseudo-Clementine Homilies
Interestingly, this concern to argue for the singularity of God, against those who read multiple deities from and into Torah, is what ultimately motivates the -retelling‖ of primeval history in the authors/redactors of the Homilies came to know these traditions. By the fourth century, stories about fallen angels were certainly widespread. With regard to some traditions about Giants, parallels to Jubilees also have precedents in the Book of the Watchers, and independent exegetical development remains a possibility. 43 The Homilies then goes on, however, to describe the Law upon the demons in a manner perhaps most readily explained as a recasting of traditions in . Not only do the souls of Giants survive as demons, but they are bound by a special Law, whereupon their violence is brought under angelic control for the discipline and punishment of human sinners . The connection with Jubilees is, at the very least, intriguing, not least because the Homilies here develop traditions not discussed elsewhere, to my knowledge, in any such detail. That this material is unparalleled within the Recognitions suggests that it belongs to the fourth century CE, rather than to earlier sources or strata in the Pseudo-Clementine tradition.
If so, we may find here a further clue as to the seemingly new popularity of Jubilees among
Christians in the fourth century, as well as a glimpse into another trajectory in its late antique afterlife, apart from those chronographical and related traditions so richly discussed by Adler.
- Athanasius. All three are preoccupied with -heresy.‖ For Athanasius, the closing of the biblical canon seems to provide one solution, and it is one that would seem to find the loss of a work like
Jubilees an adequate price to pay for asserting the epistemological monopoly and heresiological sufficiency of Scripture; for, even if his own reference to Mosaic pseudepigraphy more likely takes aim at a book like the Assumption of Moses, it takes its power from the categorical dismissal of parabiblical literary production. The authors/redactors of the Homilies take up the opposite position, relativizing the Torah (at least in its written forms) out of a sense of the dangers of interpretation; for them, the threat of -heretical‖ exegesis has become so pointed that they are willing to set aside the primacy of the written text of the Torah, so as to retain its perfection with respect to the oneness of God and the piety of his prophets. Consistent with the emphasis on orality, no written sources are mentioned by name, even as the content suggests possible dependence on Jubilees or similar traditions, as well as an openness to the selfpresentation of such works as supplementary records of Sinaitic revelation. Epiphanius, then, falls somewhere in between. He seems aware that there are gaps in Genesis that allow for 50 In light of the -Jewish-Christian‖ profile of the Homilies, and the echoes of Jubilees in earlier strata of Pseudo-Clementine tradition, one might further wonder whether Christians of this sort could have played some part in the translation of the work from Hebrew to Greek, whether before Africanus, or in the wake of his dissemination of extracts from the text. On these fronts, unfortunately, the evidence permits nothing beyond speculation.
Hence, for him, the information in a book like Jubilees could prove especially useful, particularly if received as pre-sifted, such as in the rationalistic framework of the Christian chronographical tradition.
Today, Athanasius' comments are so widely cited perhaps in part because they sound so familiar, adding an aura of inevitability to the modern notion of the natural and inviolable bounds 
